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PUBLISHER'S NOTE 


aeaaTy fet TA MRTTAAA: | 
entrar freer Frat: wage: 1 
afaqary gaa aweadt aareara_| 
aiviteaifeaa sea arfit & wareaer 


Sri S, Vittala Shestri, Vedantashiromoni (Madrass 
Univ), Vedantavisharada, Vidyavachaspati, who later 
‘on entered into the ascetic order under the name of 
Swami Jnaranandendra Saraswati had given a series 
of postal correspondance discourses to me on Sti 
Shankara's Advaita Vedanta in the year 1978-79. 1 
was very much fascinated by the discourses of Sri S. 
Vittala Shastriji as well as his writings on the topic of 
‘Mulavidya is against Shankara's Advaita.’ Now | 
have decided to publish his valuable teachings on 
genuine Shankara's Vedanta ina booklet under the 
title ‘Vedanta Jijnasa.’ He gave the answers of the 
question/doubts etc, put by me in English as well as 
in Sanskrit, according tomy choice. His teachings 
have been arranged and grouped in three chapters : 
(i) Sri Shankara's Advaita Vedanta, (ii) Mulavicya 
opposed to Shankara's Advaita. (ili) Clatification 
of certain vedantic concepts according to Shankara, 


Sri Shastriji takes a stand that Sri Shankara, an ela- 
borator and systematiser of the Advaitic thought, has 
been misunderstood and misinterpreted by two camps 
of his sub-commentatore as expounded in their 
commentaries on Shankara's original commentary, like 
Panchapadika, Vivarana and Tatwapradipa in one 


series and Bhamati, Kelpataru and Parimala in another 
series. The very unpleasant thing is that the views 
of all these sub-commentators have been propagated 
as Sri Shankara's views. The real views of Shankara 
have not been understood even by great Sanskrit 
Scholars of these days. Therefore, in order to know 
the differences between the original views of Sri 
Shankara and those of the sub-commentators, this 
‘small book will be of immense value. 


It should be said, to the credit of Sri S. Vittala 
Shastri, that the entire discussion was carried on with 
a genuine academic approach. As a scholar of Advaif 
philosophy. he was a strict adherent to the teachings 
of Sti Shankaracharya as expounded in his ‘Prasthana- 
traya’ Bhashyas and faithfully interpreted by Sri 
Satchidanandendra Saraswati Swamiji of Holenarshi- 
pura, Sri Shastriji was also an ardent disciple of the 
Revered Swamiji of Holenarshipura. He adduced 
proper evidences for his stand from Sri Shankara and 
Sri H. H. Swamiji_ of Holenarasipura while replying 
my queries. He threw much light on several subtle 
points of Shankara Vedanta and clarified our under- 
standing of some basic position of Sri Shankara. 

Dedicated to H. H. Sri Satchidanandendra Saras- 
wati Swamiji of revered memory. 


18th July. 1989, MANAS KUMAR SANYAL 


Guru Purnima Caloutta-38, 


VEDANTA JIJNASA 


(3are-faarat ) 
CHAPTER—1, 
SRI SHANKARA’S ADVAITA VEDANTA 


Query: —T want to know the fundamental doc- 
tines of Sri Shankara’s Advaita vedanta (the 
genuine teachings of Sri Shankaracharya as 
expounded in his Prasthanatraya Bhashyas and 
faithfully interpreted by the Revered Swamiji 
of Holenarsipura ). 
Answer: 

SRI SHANKARA'S ADVAITA VEDANTA. 

(i) 

Sri Shankaracharya say’s : There is only 
one Absolute Reality without a second, which 
is‘pure ‘Being’, pure ‘Consciousness’ and pure 
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‘Bliss’, It is changeless, infinite and eternal 
without reference to time, space and causation. 
Itis without notion, without attributes, with- 
out name, without form and without pats. 
The Upanishadas have categorically declared 
that the Absolute cannot be apprehended by 
the mind and the senses. “a avaregfa at wa” 
Kena— 1/3; ‘at arat fraded area waeaT aE—72 
2/9. Brahman or the ultimate Reality, being 
devoid of all specific features cannot be referred 
to by any of the categories conceivable by ‘ks. 
It can never be known in the sense we know 
‘the yonder tree’, because It can never become 
the object of knowledge. The words often 
used in the Upanishadas to designate It are 8rah- 
man, Atman, etc by the Adhyaropa view adopted 
for the purpose_of teaching. ‘sreardfiearats 


‘arte ma fatima ‘fia ‘Rearmed net “fear 

cet’, OrreaT sen’ eet gaTAeeEy !—Bviha-Bhashya-2/3/6 
Brahman is described through name and form 
superimposed on it by words like ‘Conscious- 
ness and Bliss is Brahman’, ‘He is conscious 
throughout,’ ‘@sahmun' ‘Aunan’ etc. The method 
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adopted by the Vedas to express the highest 
Reality _is ‘negation’ i. e, ‘not_this, not. this’. 
“gra reat af Afa’—2ri-2/3/6. Sri Shankara 
says: “aT ga: Greta fafffafied waft fro 
eV artifieten, ar a wert Faher ht carton Pe eH, 
amr staangarat aga | srafecunfitucrtn Afr 
Ratt fader: p? ( Brina-Bhashya-2/3/6 )-—*whenever 
the essential nature of Srahman alone is in+ 
tended to be pointed out free from all speci- 
fic features due to the conditioning associates, 
then it is impossible to express Itin any way 
whatever. Then this i§ the only device left, viz 
to point It out by negating all conceivable 
specifications’. Thus the highest Reality is in- 
dicated in advaita philosophy not by defining 
It but by eliminating what It is not, 
(ii) 

It is admitted on all hands that the Infinite 
cannot be conceived by the human mind, 
which is bound by the l-ws of time, space 
and causation, Yet It is the inmost Self of the 
seeker of Truth. This real Self is misunder+ 
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stood as the individual or false self due to the 
identification of the body and senses with 
Atman. This identification of Atmen with the 
mind and senses is really an adhyasa or mista- 
ken knowledge and is in the exerience of every 
one. This false identification has no beginn- 
ing or end, but can be sublated by the right 
knowledge of the real Self. “ari ararfe: sara 
aati: rere: Rreaaceaes a artieaaad 
edteraa: | oe anni: seme arate 


frarafaray ay Freq: areas |” —Adiyasa, Bhashya. 
In the very first Badarayana Sutra, ‘Athatho 


Brahma jiinasa’’ (—now, therefore, the enquiry into 
Brahman) the word ‘vijnasa’ is explained as 
a desire to know the Reality ( Brahman). Kno- 
wledge is defined as that which culminates in 
in intuition of the highest Reality as /am 
Brahman. Absence of correct knowledge, 
doubtful knowledge and mistaken knowledge 
ie to mistake Atman for body and vice versa are 
avidya. “aft ararara:, af dazed, af Practeanet 
(-frerart) at sad cera ad Ra aT 
Frade” Brina-2n-3/3/1 ) ‘afer faradtares:, a 
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RRGRATTE: aTAEUTTERST aT, eens aATATA |” 
Gita Bh-13/2. ) Sothe main theme of adhyasa 


Bhashya is to explain the true nature of Vidya 
end aviaya. It has been clearly defined by 


Shankara that between the self and non-self 
to mistake one for the other and one’s qua- 
lities for the other’s qualities, is avidya. This mis- 
taken knowledge of the Self and non-Self is con- 
sidered to be adhyasa by the Shashyakara. This 
edhyasa, which is aa ordinary natural experi- 
ence, is without a beginning and without an 
end. By its very nature, it is not the out— 
come of any other matter. In fact it is the 
propelling force within everyone giving rise to 
to the feeling of doership and enjoyership. 
This adhyasa which is in the expericnce of 
all is expressed as ‘I’ and ‘mine’ in the world. 
“Say oareaTg oewedif orergfa: orf” 
( Sutra-Bh-1/3/2), This adhyasa or misunderstan- 
ding ( mistaking one for the other ) is experie- 


need by everyone, right from four-headed 
Brahma down to the smallest of creatures 
like the ant. Adhyasa does not require any 
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means of knowledge or external proof to prove 
its existence. It is directly intuited by all. 
“af we ogriaR ata °—Brehma- Sutra Bh-4/1]2 
and &riha- Bh- 1/4/10. On the basis of this 
fundamental mistaken tenet or avidya, all our 
versions and activities - secular or vedic, based 
on perception, inference and the veda-are 
undertaken, And again all our Shastric inju- 


nections, prohibitions and sciences dealing with 

liberation are based on this avidya. “aie 

ofirare, oeRTATERTA: ATTRA GET ae 

ara: sgeat:—Adhyara-Bhashya. All our con- 

cepts of ‘bondage’, ‘salvation’, ‘cause and 

effect, etc. arise from this misunderstanding. 
(iii) 

What is the cause of the identification of the 
Atman with the body, mind and senses and 
vice versa? The cause is not knowing the 
substratum upon which the phenomenon of 
the body, mind and senses is superimposed, 
Mistaking one thing for other is the result of 
not knowing the real nature of that thing 
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For example, if one knows the rope as it is, 
he cannot mistake it fora snake. In this sense 
not knowing the real nature ofa thing is the 
cause for knowing it otherwise. Thus, first 
there is not knowing the Reality as the cause, 
out of which misunderstanding the Reality 
i,e, the effect arises. This is known as ‘prathi- 
pattikrama, ( sfaafema ). It must be noted here 
that the process is not like the mud being the 
cause of the pot, but it is like the rope being 
the cause of the snake’s appearance. No where 
does edhyasa ( misunderstanding ) require an 
indescribable matter as its material cause. 
This adyase, namely misunderstanding the Self 
for non-self and vice versa, is called avidya, 
Sqaetté senna seat afte fe HeTeI”,-(Adhyasa 
bhastya ). Due to this avioya one mistakes 
himself as an individual. As the individual 
jeeva is the outcome of adhyesa, he cannot 
think of the causes of adhyese, This mistaken 
knowledge is the cause of individuality. It is 
in the experience of all. The knowledge of pure 
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self which can stultify or nullify this ignorance 
must also end in intuition. Mere book-know- 
ledge is not capable of nullifying it, as it pro- 
ceeds from the Me-notion. 

Civ) 

Individuality comes only as the outcome of 
adhyasa. As soon as we consider ourselves as 
individuals or false selves on account of this 
adhyasa, we begin to see the world outside and 
immediately search for a material cause of this 
world. That matter (primordial matter) which 
is concocted by adhyasa is called, maya, akshara, 
avyakruta, avyakta, prakruti and shakti. Shankara 
has also said that maya, which is concocted by 
avidya is the material cause of the world. 
‘efrarafeat amet darereatisngg arerafie: 
seRTRRY oy fieeitehtewae "—( Sutre—Bh-2/1/74 ), 
Now this maya is not real, itself being concoc- 
ted by adhyasa or misunderstanding. Maya 
means that which does not exist at any time or 
at any place, but appears as existent. 

Mandarkya-karika-Bhashya—2[31- “ay SRE 
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werfrat aaearitata | «ostawrearat ar arat |” 
Caran ara ag. af 2a, ar ara a fae, Ara ef 
aftaarter sine (Man-karika-Bh-4158.) When 
the primordial matter itself is concocted by 
adhyasa, its product, i. e. the world, is sure to be 
a concccted one too. If maya itself is unreal 
the world which is its product must also be 
unreal. The world exists as long as adhyasa 
operates i. e. in waking and dream states. It 
does not exist when edyasa does not operate 
i.e. in deep sleep as well as in trance (Samadhi), 
The process of concoction cannot take place 
without a substratum. This substratum, it 
must be admitted, is 8ahman. Both the cause 
and the effect, viz maya and the world are 
merely concocted in Ssahman by avidya,  “are- 
afta fag wad safe afead creat aftercare 
Jemmeraraeagary —”—(Brahma-Sutra Bh-3/2/22) 
—These two aspects viz, world and maya, which 
are popularly well recognized, are superim- 
posed on Srehman;and this is done for the 
sake of denying them and establishing the real, 
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pure nature of Brahman’. 


(vy) 


How can the world which is  irrefutably 
established by means of knowledge such as 
Vedas, perception and inference be called as 
non-existent or as mere appearance? The 
question of creation and the existence of the 
world arises from the point of view of the Jiva 
and not from the stand point of Brahman. The 
categories of Jiva, God, Maya and world have 
relevence only within the empirical domain or 
the Vyavaharika drishti- ‘The infinite Brahman, 
the changeless Reality cannot become the 
finite world or the Jiva. There exists no part in 
Brahman, Therefore, It is indivisible. It is not 
a thing, but is pure Consciousness. There 
cannot be any will or desire in Brahman to 
create the world, for thee can be no desire in 
the Infinite. What is there other than itself for 
the Infinite to desire for 7 The advaitins do not 
admit of any real creation. The world is, 
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according to them, comparable to the mirrage 
or the city of clouds or the objects seen in 
the dream. ‘“@a 3 ararfaffaefecernece- 
aeerirafgad sata ates arprread 1” (Gita- 
8h-13/36) All these phenomenon are only seen 
but not real. Therefore, the conclusion is that 
world as well its material cause have no 
existence or Satta. It exists only as long as 
there is avidya (adhyasa), For example, avidya 
exists in waking and dream states only. In 
these states the world and its seed also 
exist. The adhyasa does not exist in 
deep sleep and in trance and the world with 
its cause then does not exist. Therefore, it is 
concluded that the world is concocted in 
Brahman by edhyasa or ignorance. 
(vi) 

If the world has no existence, what is this 
creation which you and I see ? The advaitin re- 
plies that the creation which is seen through 
the adjuncts of the viva is Brahman itself. “ed 
wafeag ae”—( Chandogya-3/14/1)—All this is veri- 
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ly Brahman, The advaitin says, if world exists, 
Brahman is both the m terial and efficient cause 
of it. Sri Shankaracharya says Brahman, which 
is changeless, par‘less, pure Cons-iousness, pure 
Being and pure Bliss is both the material and 
instrumental cause of the world, on the autho- 
rity of Upanisadas such as “at at aarht yarfr 
ated aa areriet sita fea ae, sarcafre ratea-ag se” 
(Tai—3}1) and also on the authority of the 
Brahma—Sutra—sara sherezrrargirara— 
( Sutra-1/4/23 )—Brahman must be the material 
cause as well, so as not to contradict the pro- 
position and the illustration. 


Brahman is changeless, partless; it is not a 
matter but pure Consciousness etc. How can 
such Brahman become the material cause of the 
world? The advaitia replies that the world is 
concocted in Srahman by our ignorance. When- 
ever a thing is concocted then its substratum 
is held to be the material and instrumental 
cause of that thing. For example, the material 
and instrumental cause of the rope-snake is 
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rope only. Similariy the material and instru- 
menial cause of the world is Brahman, as the 
world is concocted in it. 

(vii) 

Although, in the ultimate analysis, the 
individual Jiva, the world and God dissolve 
into single Reality viz. Srahman, when one 
realives oneself as /ahman, an explanation as 
to the questions why the world is created and 
how the world is created, is sought by the 
individual as long as he sees it. When people, 
who are identified with body and mind, see the 
world, they suppose that there must be a mate- 
rial cause for the world and believe that the 
world must be an effect of that cause. To 
satisfy them, the advaitin once again graciously 
condescends to answer the query by saying, 
well, the material cause of the world you are 
looking for is ‘maya’; nevertheless, that maya is 
concocted by avidya. It is said to be the seed 
or the potential form of the world. But it 
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must never be forgotten that the theory of 
Maya-Satkaryavada is put forth by Sri Shaakara 
from the Jiva’s point of view. Maya is a 
matter concocted by avidya and it has no real 
existence. Sri Shankara once again defines 
maya as that which does not exist. “arat ant 
ag afé? a, ars ara a fae, arr fe afreraraer 
‘ATRAT 1”—(Mandukyakarika-Bh—4]58). Thus both 
the world and its cause maya are held to. the 
illusory. 

No sooner we become the individual due to 
ignorance than we begin to see the world and 
presume its creator, God. Let the Jiva shed 
its jivahood or the individuality by attaining 
knowledge and the world will shed its creator, 
God. “afte aq ‘aah a a anata 
aiahidaia og: stati: waft, ord wali oat 
fafa ferme wearers afer 1”— 
(Sutra-Bhashya— 2/1/22). Let the iva shed its 
Jivehood or the individuality by attaining know- 
ledge and the world will shed its worldliness 
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too, and there will neither be the knowing 
subject nor the known object ; but the one un- 
divided homogeneous infinite Existence will 
shine by itself. The viva, Jagat (world) and 
dshwara Will then dissolve into Brahman, the only 
one Reality without a second. 

(viii) 

Most of the thinkers of religion and philo- 
sophy, identify themselves with the mind, 
senses and body and begin to think as indivi- 
duals. Each and everyone, except the Jnanins 
or the illumined ones, misunderstands himself 
as a different entity from God. They think 
that they are helpless and not capable of doing 
great things. But God or Reality is great and 
is capable of doing anything and everything. 
He knows all (everything). He is all-knower, 
the creator etc. They say they must get salva- 
tion by meditating upon Him, surrendering 
themselves to Him and getting grace of Him, 
How do we account for these various philo- 
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sophies vis-a-vis the Advaite-philosophy ? As 
philosophers, they have not distinguished there 
real Self from the upadhis or the conditions of 
the superimpositions and apprehended the real 
nature of the Self. It is to be understood that 
when the thinkers do not free themselves from 
the influence of mind and body and remain as 
conditioned selves, their conclusions in de- 
terming the ultimate facts of philosophy must 
also necessarily remain imperfect. These 
persons, who are identified with mind, body 
etc. ( firaaranfitg: ) see the world through 
their eyes and other senses and say that the 
world is real, because they see it through their 
senses. They do not consider that the mind 
and senses are products of food and therefore 
they belong to the world. The senses cannot 
say that the world is a mere appearance as 
they themselves are the outcome of the world. 
The individual will be making a futile attempt 
torealise the highest Reality so long as he keeps 
clinging to his little individuality. Therefore, 
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80 long as one is identified with the body and 
senses, he is not the right man to find out the 
Teality and unreality of the world. He must 
say that the world is real because he is identi- 
fied with the mind and senses which are the 
products of the world. No one can say, ‘My 
mother is a barren woman.” 


The man who has sublated the identification 
and stands as pure Being, pure Consciousness 
ard pure Bliss, is the proper man to judge the 
nature of the world and he says that the world 
seen before us with the help of the mind, 
senses etc., is mere concocted by adhyasa, really 
it is nothing but Brahman. The ignorant man 
who has the mistaken knowledge believes in 
the existence of the world, but world apprehen- 
ded by him does not exist as it is really Brahman 
itself. The existence of the one with the exis- 
tence of the other and the disappearance of 
one with the disapperarance of the other affirm 
the relationship of cause and effect between the 
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two. By this law, it is proved that the appre- 
hension of the world is the effect of avidya ¢ or 
adhyasa ) because the world. exists when avidya 
exists. Besides when this false understanding 
of the nature of mis:aking the self for the non- 
self and vice-versa is subl-ted by the true 
knowledge ot the wise which is in the nature 
of the direct intuition. ‘/ am Brahman, then the 
duality is not at all seen. Such wise persons no 
longer see the world but experience their Atman 
aS Brahman h:ving no second to it. Therefore, 
it isestablished that the apprehension of the 
world is the result of mistaking the Self for 
non-self and vice-versa and-that it is not a real 
one. The great sages including Shankara- 
charya, who had sublated their identification 
with the body and mind and stood as pure 
Being, did not consider themselves as _indivi- 
duals but saw themselves as the Highest 
Reality. Furthermore, they saw the world as 
Brahman Itself which is secondless end all 
pervading. 
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(ix) 


Then arises the objection: How is it that 
Brahman which constitute ; our very self is not 
universally apprehended where as the world 
which is said to be non-existent is perceived by 
every one? The answer is as follows : 

Atman (in other words pure Being, pure 
Consciousness and pure Bliss ) is always the 
subject and it can never be reduced in the state 
of object i.e., It can never become the object of 
knowledge. It cannot be perceived by the 
mind or senses, for it preside over the mind 
and senses. Shruti says: That which the eyes 
cannot see, but that by which the eyes are seen, 
that which the speech cannot exoress, but that 
from which speech itself arises, that which the 
mind cannot comprehend, but that by which 
the mind is comprehended, that is Atman‘— K:no- 
panisad—1/1-5. It is impossible to deny its 
existence because he who denies is himself the 
Self. Shankara says in @rahme—Sutra Bhashyas, 
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“q om facréar qetarsener” (GE AT-1/7/4) 
ar wa fe Preresar aaa Ter SIVA (| AT—2/3/7). 

This Atman has to be intuited as one’s own 
Self by negating all superimpositions viz, the 
body, the senses, the mind, the intellect and the 
ego—the world and its seed whichare concocted 
by mistaken knowledge and not by pursuing It 
as ifitis a phenomenal object. The Shastras 
establish Atman by merely eliminating the disti- 
netions projected by avidya (ignorance) in It. 
Shankara says this in S. Bh-1/1/4—“af& sareafirg- 
Fara frre mer sfafiarefaate 1 PE afe ¢ acamreneat 
afer stared sfrerserd § Tatkerahe 
Reaaerfa 1” So Brahman cannot be established 
in any other manner. 


It has already been said that the world is 
merely concocted by avidya on Brahman and is 
perceived as such by the ignorant only. The 
apprehension of the world is the result of mis- 
taking the Self for the non-self and non-self for 
the Self and that it is not a real one. 
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(x) 


Auman or Brahman is always free from all taints 
of duality namely the body, senses, mind, ego 
and the world. But, no sooner we are identified 
with the body and senses than we become false 
selves or individuals and the pure Being is 
thought to be different from us and is called 
God by the ignorant persons. Just as space is 
misunderstood to be limited by a pot even 
though it is unlimited. We think that this 
space is small and the other space is big. Space 
which cannot be divided into two as it is part- 
less, is said to have been divided as _hall-space 
and outside big space by ignorant persons 
who do not know the nature of space. So is 
the case with Reality too—the one indivisible, 
all-pervading, pure Consciousness is thought to 
be divided into a. number of souls and God. 
Shankara says, ‘we Reteee: dart | sari 
Serie ciantareaea gare cr earafirfigery ahi 
Mae othe: | aera werTaTeTaENT Shae eset 
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aehax sonfehemy? ware:  orarareaitesti, 
aaaar aad serereneaeireaare eset) atari 
Rea Rear hdagercaaeheagre: 1” 
(S. Bh-1/1/5). The individual jiva normally 
holds that he is born on such and sucha date, 
in sach and such a place and he is going to die 
some day. He also feels that he is cither caught 
in the calamities of samsare or he is enjoying all 
the pleasures thereof. This notion is quite again- 
st the declaration of the shruti. Because Shruti 
says! Tatvamasi—arcaqafa—Chandogya-6/8/7-—That 
thou art. As loag as the individual is identified 
with the body miid etce., it is impossible for 
him to understand the real meaning of this 
great truth. Therefore, in Shankara-Vedanta, 
the true renunci. tion means the renunciation of 
“1? and “mine” or the Jivahood. Similarly 
surrendering oneself to God means renouncing 
one’s false individuality and standing firmly 
rooted in one’s own essential nature. 


What is salvation or Moksha , according to 
Shruti and Shankara? Shankara says : It is by 
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the identification of the “body and senses etc., 
with Atman that the Reality is misunderstood as 
the individual, If this identification is sublated 
by true knowledge which ends in Self-realization 
by the advice of the Shruri and the Guru, then the 
Atman, which is thought to be the Jiva reveals 
Himself as pure Being, pure consciousness and 
pure Bliss. The stultification of the mistaken 
knowledge of taking the Self for the non-self 
and the non-self for the Self and the birth of 
the new knowledge of one’s own being—the all- 
pervading Atman, are two events that happen 
simultaneously... “faerarerreaftacata serarftea- 
wwe oad fiert ard aa ea az 
farerrarafetnra: |—Brihadaranyaka-Bhashya-1/4/10) 
The meaning of the Upanisagic declaration ‘You 
are Brahmar’ is thus justified. 


Therefore, when it is realised that the world 
consisting of the animate and inanimate objects 
whether manifested or unmanifested, is a con- 
coction of Avidya and therefore does not exist 
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really in its own (perceived) form or as world 
but ever exists in its real nature as Brahman and 
that ignorance is sublated by knowledge then 
salvation is in one’s hand, that is, he stands as 
Brahman or Reality which is pure Being, pure 
Consciousness and pure Bliss. Brehman is the 
only Sar or entity. This is established by Sri 
Shankaracharya. 


CHAPTER—II 


MULAVIDYA-VADA OPPOSED TO 
SHANKARA’S ADVAITA 


Query: It has been said in “aerfarareratfae- 
faegr” that the post-Shankara sub-commenta- 
tors’ Mulavidya-vada is against Shankara’s Advai- 
ta Vedanta. I shall be grateful to you if you 
send an abridged version of that book, 
composed by you, in English as far as possible. 


Answer: 


May I request you to read the article 
‘Moolavidya is against Shankara’s Advaita’ 2 
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( July 1977, No 7 Vol XXVIII, Bulletin of the 
Ramakrishna Misson Institute of Culture. ) 


THEORY OF MULAVII DYA 


Mulavidya-vada, interpolated by post-Shankara 
sub-commentators like. Panchapadikakara, Vivaran- 
acharya, Bhamathikara etc., into Shankara’s com- 
mentories, is against Advaita Vedente. According 
to them ‘maya’ is ‘avidya’. Both are synonymous 
terms. Maya is the material cause of the world 
as well as of three types of avidya viz, absence 
of knowledge, the mistaken knowledge and the 
doubtful knowledge. This maya or avidya is 
beginningless. It is called by the name mulavidya 
( original ignorance ) as it is the material cause 
of both the world and adhyasa or mistaken 
knowledge, Adhyasa is also called as Karyavidya 
whose material cause is mulavidya. It is an 
indescribable matter as it cannot be described 
as Sat ( existence ) or Asat (non-existence ). It 
exists in Reality ( Brahman) making the Reality 
as its object. It is subordinated to Brahman and 
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so itcan be stultified by the knowledge of 
‘Brahman ( Inana-Badhyatva ). It exists extensively) 
in all the three states of Consciousness-waking, 
dream and sleep. It envelopes Brahman and is 
the projector of doership and enjoyership in 
the Reality. It takes shelter in Brahman even 
though itisa matter outside It. It posses 
three qualities namely—sattva, rajas_ and tamas 
(here “guna’ means matter). It goes by the 
names of maya, avidya, mulavidya, prakriti, avyakta, 
avyakrita, shakti, tamas, akshara ete. According to 
Vivaranacharya, maya is concocted by adhyasa. 
Therefore it can, be sublated by knowledge 
even though'it is accepted as the material cause 


of concoction or adhyasa. 
* * * 


Now I shall show the differences between the 
original views of Shankara and those of post- 
Shankara sub-commentators to convince that 
moolavidya-veda is against Shankara’s Advaita 


Vedanta. 
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MULAVIDYA-VADA OPPOSED TO SHANKARA’S 
ADVAITA 


7. Sti Shankara Says : Adhyasa, in other words, 


ignorance (avidya) is mistaking Arman for anat- 
man and vice-versa. It is the cause of all our 


activities and of the world. He starts his 
system from mental wrong form, namely 


‘adhyasa’—the subjective ignorance. 

Mutavidya-vadin's say : 

Mulavidya is an indescribable primordial 
matter and is called by the name cf avieya, It 
is the material cause not only cf the world but 
also of adhyasa or mistaken kaowledge. They 
say that this primordial matter rests on Brahman. 
According to them avidya is not subjective 
ignorance, but something objective covering the 

sential nature. of Arman. They start their 
system from outside matter like other Ovsitins. 


2. Shankara SayS: Adhyasa is beginningless 


and endless. ‘ort steare: oarfe: otaea: 
Bhashya. It is in the experience of all. Adhyasa 


Adhyasa 
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is the cause of individuality as well as of the 
world. Therefore, nothing can be known before 
adhyasa. Adhyasa does not require any material 
cause for its occurence since it is only a form 
of ignorance. 

Mulavidya-vadins Say : Mulavidya is anadi (beg- 
inningless) “and it is the material ciuse of 
adhyasa (Karya vidya) as well as of the world. 


3, Shankara says: “opareq atarfeaaer-firear- 
airafaftrea:’— (Adhyasa —- Bhashya). _“Mithyajnana 
nimittah” means Mithyajnana (i.e, mistaken know- 
Jedge of the non-self for the self and the self 
for the non-self) is ‘nimi tah’ i.e, the efficient cause 
of our individualization. The absence of 
knowledge also is a concoction, so it comes 
with adhyasa and it goes with aghyasa. 

Mulavidya-vadins say ;: The word ‘Mithyaj ana’ 
has to be split up into ‘Mithya ajnana’. ‘Mithya’ 
means indescribable (afrdarta). ‘Ajaana’ means 
an indescrib. ble matter ( senacfisnyaey srftchatet 


amqy) and nimitah’ means the material 
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cause ( SqTETHRTORT ). 


4. Shankara SayS: Avidya and maya are quite 
different. avigya is in three forms : wrong 
knowledge, absence of knowledge and doubtful 
knowledge. All are mental wrong forms. Maya 
is a matter concocted by ignorance (‘avidyakal- 
pita’). This matter i.e., maya which causes the 
appearance of the world of names and forms, 
is always held as conjured up by nescience. It 
is said to be the seed or the potential form of 
the world. It has no real existence. maya means 
that which does not exist but appears as if it 
were an existent one. ( ‘ar sraaearftrar agear- 
feta RTT AT ATA’ —Mandukya Karike Bh- 
2/31). 

Mulavidya-vadins say : Maya is an indescrib- 
able matter, as it cannot be described either as 
‘Sat’ or “Asat’ It is the material cause of both 
the world and the three forms of ignorance 
viz, wrong knowledge, absence of knowledge 
and doubtful knowledge. Maya and avidya are 
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5. Shankara says : The material cause called 
“Praktiti’ OT ‘Maya’ ot” Avyakta is born of Brahman. 
It is not anadi. 

‘qareergt Raul festa | 
sree Gee meaty ot ereere 11” 
—From,that arcse the unmanifested, possessed 
of there’ gvnas and the unmanifested gets 
merged in the attributeless Parusha.’ (3. Bh-2/1/17 
Saeed, TAT FEAT veknaT et aa 
afaaeaeat”"—Aja prakriti which is the source of 
elements spreng from the Supreme Lord. 
[Sutra Bhashyo— 1/4/9) 

Malavidya-vadins Say Prakriti Of Maya i8 anadi 

(without origin). 


6. Shankara says: Maya is ‘ARcaTeareaTeaTy, wife 
aarta’ (S. Bh-2/1/14. S. Bh-2/1/27). i.e, it can 
never be defined either as Brahman or other 
than Brahman and so is inexpressible. 


Mulavidya-vadins Say: Maya is ‘eqaq vara 


MULAVIDYA OPPOSED TO ADVAITA 31 


afiaaia’ i.e. it is an indescribable matter, as 
it cavnot be described either as “Sat” (existent) 
or 25 ‘Asar’ (non-existent). 


7. The Shruti and  Shankara-Bhashyas Say : 
There was Brahman alone before creation (Sa 
ar aaa wary areta’-se-1/4/10 ; There was Atman 
alone before creation (rear ar zeae cara 
arrettacta- 1/1). 

Mulavidya-vedins Say: Mulavidya vas there 
before creation as it is anazi (beginniagless) and 
‘Bhavaroopa’ (positively existing.) 

[This amounts to the admission of Ovaita 
(duality) aad the Reality or Srshman becomes 
‘Yasthuparichinna’ that is, limited by another 
thing] 


8. Shankara 8ayS: Brahman is the material 
anid instrumental cause of the world. The 
universe is concocted by adhyasa in Brahman, for 
aconcocted matter ‘aspada’ of “adhara’ is’ the 
material cause as well as the instrumental cause 
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For the example, rope is the material and ins- 
trumental cause of a rope-snake. The cause is 
real and its effects or products are mere names. 
So Brahman is real and all effects being mere 
names. 


Mulavidya-vadins say: Moolavidya is the 
material cause of the world as well as of 
adhyase. Then mulavidya must be real one and 
its effects are mere names. They say—BSrahman 
is the material cause through mulavidya. There- 
fore, Brahman is real and all effects are mere 
names. 


9. Shankara says: There is only one ‘Satta’ 
or Reality and there are no grades of existence 
‘wat «ore Agsidg aed a cared | oe a ga 
aeayq—S. Bh-2/1/16). The world is compara- 
ble to the mirage or the city of clouds or the 
objects seen in the dream. (@4 4 arerfafirr 
erenecargrenrrrad oats aie oT” 
—G, Bh-13/26), All these phenomena are only 
seen, but not real. Therefore, the conclusion 
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is that the world has no existence or “Satta’. 
Mulavidya-vadins say: There are three ‘sattas’ 
—Paramarthika satta (the Absolute _ reality), 
Vyavaharika satta (the empirical reality) and 
Pratibhasika sata (the apparent reality). 


10. Shankara says: Rope-snake is only a 
wrong notion—the rope has not charged into 
the snake. It is the substratum on which the 
imaginary snake is superimposed by the per- 
ceiver on account of illusion. There is no 
‘serpent. “a f& teat sragger afer aa fers: 
art fata few’ —Man-kasika Bh-1/17 5 tf wt 
Rae: Gqenitearen wat seq saaftal, a 
waft wgadey caste seat ara ther ar’ 
(M n-Karika Bh-2/32), 

Mulavidya-vadins says : In the place of rope- 
snake an indescribable serpent is born at that 
time. 

[They created it to give an example for the 
destruction of moo/avidya—a beginningless posi- 
tive matter by knowledge] 
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11, Shankara Says: Ignorance is in thefe 
forms : wrong knowledge, absence of knowledge 
and doubtful knowledge. Among these, wrong 
knowledge is harmful, so it is ignorance in 
main. All these are mental wrong forms. 
Knowledge also is a mental (right) form. Both 
are opposed to each other. Both cannot stay 
in one place at the same time. Therefore, 
knowledge sublates ignorance. Knowledge 
does not destroy a thing whether it is describ- 
able or indescribable, dependent or indepen- 
pent. It brings it into light as it is. “qret g are 
aerate a fe raha aragaerdiet eer 
eft at fra, aftarme, waa frafeer eae” 
—gearsa-1/4/10. 

/  Malavidya-vadins says > Mulavidya can be stulti- 
fied by knowledge as it an indescribable depen- 


dent matter just like a rope-snake. Knowledge 
fises in individual person. Mulavidya has taken 


| shelter in Brahman. Even then knowledge can 
| sublate mu/avidya as it is called by the name of 


laviaya. We (moolavidya-vadins) accept moolavidya 
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as opposed to knowledge. 


12. Shankara says: In deep sleep an_indivi- 
dual person loses his individuality and merges 
in Brahman or he has become one with Brahman 
without knowing that he has become one such. 
He is always Brahman by nature. One’s own 
nature cannot be given up or taken in. Due to 
upadhi (attribute) he appears as if he were differ- 
ent in waking and in dream. No upadhi_ exists 
in deep sleep, so he is said to be one with 
Brahman. “aq araftaateg saeiasaad, qeEAT- 
cha ater agra aya ererafeted 1” — 
S. Bh-3/2/7. Really he is always Brahman, but 
he has mistaken himself as if he is an individual 
due to Adhyasa. 


Mulavidya-vadins say : Individual exists as 
individual—he does not merge in Brahman in 
deep sleep. mufavidya (causal ignorance) also 
exists in its suksma (subtle) form in deep sleep. 
Therefore, it makes one to awake to the same 
individuality. 
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13. Shankara says : ‘I did not know anything 
in deep sleep’; ‘I slept soundly’—these state- 
ments express the existence of Reality in deep 
sleep. 


Mulavidya-v. dins say: These sentences are 
authorities to say that there was positive matter 
like Mutavidya existing then to prevent the one- 
ness of the Jiva with Brahman. 


14. Shankara s8ys : No sooner is the know- 
ledge of Reality achieved than salvation or mok- 
sha is in one’s hand i.e, he stands as pure Being, 
pure Consciousness and pure Bliss. “faemater- 
aaiarara aaartance | reat frend aaaTé 
agers ca aq faaararefidtrra: 1”—(Briha-Bhaysa- 
1/4/10). 

Mulavidya-vadins say : Salvation, while one is 
living (i. e, staegfea:) is secondary. The state of 
real salvation ( i.e, fzeqfra: ) is attainable only 
after the death ( “fageerereta a wait aeat_aiter: 
stare ioe gid —Advaite-siaain)). 


MULAVIDYA OPPOSED TO ADVAITA 37 


[This position of moolavidya-vadins is unaccept- 
able to Shankara who maintéins that the state 
of real salvation ( aeitgfa:) is attained the 
moment edhyasa (avidye) disappears and the Self- 
knowledge (ag afaqmaeaas oqaraa ff 
agpraraard stray) dawns.] 


CONCLUSION 


Had mulavidya been accepted by the Bhasya- 
kara, it should have been stated clearly by him. 
He should have mentioned its distinctive 
features and the tests of its validity and how it 
could be sublated by true knowledge like 
Panchapadikakara and Vivaranacharya. There is no 
mention of it at all. On the contrary, it has 
clearly demonstrated that mistaken knowledge 
(ie. adhyasa) alone is avidya and it can only be 
sublated by true knowledge and that it is in the 
experience of all. There is no mention of avidya 
or maya in the sense of mulavidya in Shankara’s 
commentaries. Hence it is impossible to accept 
that the Bhasyakara has ever recognized mulavidya 
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still less approved of it. 


We say that if one does not read the views of 
the post-Shankara scholars into Shankara’s 
writings, one would call Shankara asa Brahma- 
vadin and not as a mayavadin or mulavidya-vadin. 
For Shankara, whatever existed or exists or will 
ever exist is only Brahman and not maya or 
moolavidya. Shankara says: Maya does not 
exist—“arar ara ay ae? Tara ArT a fe 
aan af tfaerarrer | orreat ea fiasTa”"—Mandukya- 
karika Bh-4/58. He who clearly disapproves and 
denies the existence of Maya (moolavidya) and 
calls it false appearance (concocted by avidya) 
or non-existent, cannot be called as mayavadin 


or moolavidya-vadin. 


CHAPTER—II1 
CLARIFICATION OF CERTAIN 
VADANTIC CONCEPTS ACCORDING 
TO SHANKARA 


1. Question{doubt: What are the nature of 
avidya and maya according to Shankara ? 


Answer : Sri Shankara has clearly stated that 
avidya (afar) is misunderstanding. That is to 
mistake Arman for body and body for Atman. 
This misunderstanding i.e, mistaken knowledge 
of Self for non-self and non-self for Self which 
is directly experienced by all is avidya or 
adhyasa. In all prasthanatraya bhashyas he has used 
the word avidya in the same meaning even 
though he has accepted not knowing the Rea- 
lity and doubting the Reality also as avidya and 
in no other sense. 

“atatd wamaearet afisar: aff mead 1” 
(ararreerreay ) 5 “Saray strearg eneate etree 
gfe afar”—(q ar-1/3/2), “oearet ar aaa 
aga" ( enero) gente areaaaa: orfarear: 
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rearrested | sitarareashe (2/21) “gfe acca 
afdataria af” eit afar afeatier, 
sraThTT | 

He has used the word ‘maya’ (arar) in the 
sease of root of names and forms (ie, the 
material cause of the weed) concocted by 
crfirer | arava: wagot aTerare:— orienta ATR 
dureriadtiog® arr mat gid: were |” 
(Haprrrss-2/1/14) ; “arar ara at at aranecarferat 
renaa serra (aaecartates ead afsafafe:) 
aT TAT, (— a: HT: AT 458) Bf ATTA: STARA 
aor sary | “Carat (=arfea) at aren” eft ary 
(-4/58) arftennet qi Renraer aren’ grey | 

Tt is important to mention here that wherever 
there is a reference to maya, the so-called mate- 
tial cause of the world, Sh nkare. invariably 
mentions it as concocted by nescience (avidya- 
kalpita, avidyapratyupasthapita, avidyathmika, avidya 


krita etc.) 


2. Question/doubt : Is sa is the arr of are 
or, am is the stra of aifeer or me is the ara of 
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aftareferat arat ? (Sti Shankara has said in his 
Sutra-Bhashya-1[4/3 RAAT ) t 

Answer: ta ca afeare: Feat: | otra ara 
sfaea oifaert aeaacrgfa: | Due to this avidya 
one mistakes himself as an individual. Indivi- 
duality (ffaex) comes only as the outcome of 
adhyase. 

afrarstern sxaritnyar arar’—It is a matter 
concocted by avioya. affarefera avatar: Sac: | 
qatar a, a afer) ‘ofrarefeaar arar 
q@eatraa’—this statement is correct. 


3. Question|doubt : Fereaafatscahiat—page 219, 
arfaarme has said: afar fe ararfaat-et  earar- 
fete serge wat fraeit..1 But Sri 
Shankara has said in gg-Upanisad-Bhashya-4/3/20 
that ‘ara affar a sient emnmfiat ei etc. at 
the end ..orrregued adt faite saqae? @rrare- 
WTR) | 

Please clearly explain whether avidya is 
eanirfaat or not. 

Answer: afar tafiret | reareraret—ea’ or 
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or oredt aatietsere afi) arse ore 
arial geet ofa a Safe gar, geek) az 
arf aretr seaet: | 

In Briha-Bhashya-4/3/20—at Fafa a STRAT 
annie a? aaa sree FeT Tare geeks, 
adrenal wae arreart: ger: 1 Hence there is no 
contradiction here. 


4. Question|doubt : “erarfaey fa, fara fate Am | 
Aga Stat mem frat) act genie | aeTrar 
afters) aearge weiter? a aaz eT! 
wa ere same! oat sara! 
FRAT: HH ALATA | LARA ATTA FOTATA AT 
fe sta freer: starenaegate”—What will be the 
actual solution of this problem ? 

(21 Bree: —orar regenerate: Fag F- 
darratfia Aateceeavag:—Is this statement 
logical 2) 


Answer: aa -artaer’ wert Berd RYT TT 
age) arnffiaigaedtta  qaatateritey 
aferadaate | sent aera aaedd aferd aeg aff aT 
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sent aad aay oaead Barat gf ar a Bea TAT 
ade | 

speareearfraran: ga Bret at Sat ar ardor ar 
feaft ara) sacle cera: af arcrartta 
sfrarfgaa | cea aren gar ar agreat sfta: gat 
ar? erm er ary | ata aiPaeaTae | 


5. Question/doubt ; I cannot fully understand 
the significance of the sentence; “sfaer f& aa‘- 
aparena rat eat sft saaerdtstaeta otafirerenfiren- 
srrerentta fert fe ga Tat? @greaafier- 
seqftetr—page 187.) 

Answer) @at aq7ere: “ga wen” eh eraEnishr 
aafrargeat ox) aifeaga’s om gat: | 

afar gar ar sfta: gat ar gf saagrctsfa siferer- 
gua ca wert: | 

ma steerasray sarierngray seaRt 
aafe | 

6. Question|doutt : In the example of rope-snake 
whether the knowledge of rope is first necessary 
to destroy the knowledge of snake or whether 
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by negation of snake, yemarer etc., (rffanaer 
airirereqia) wyerertara waft) This is 
the doubt which has arisen in my mind. 

Answer: HA FRATATTE TTA ATA 
fran afar i aTeTETtaraT | 

Adyasa means sifetare | 

aitaard aeraaa aed lad wpa Ta 
arfaaferaaht aa ana aah eargeatres | 
wal gan wast wifaart ag afer area, 
waa area are) aar reatr aafid 
qeeagd walla sara mea TIE, TE: | 

ara afd, mem: eremererar erate srt 
saree gad: | ardtqadt sae: araers: feeg oer 
frado ca saen arse: ger | 

The realisation of the nature of the rope 
generates automatically after negating the 
wrong notion such as snake etc. Similarly in 
the case of Self-knowledge, it is necessary to 
remove only the false identification with the 
not-selves, as Atman is self-established. If the 
nature of not-self which is superimposed on 
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Atman or misconceived in Atman is removed, 
then it means that the knowledge of non-dual 
Atman will dawn by itself. 


7. Questionjdoube : 1 cannot fully understand 
the significance of the Bhashya statement “wy 
mera a & emia atom 
aqeanfaaara wate 1” ( S. Bh-3/2/21 ). 

Answer : ‘fawasry is explained in two ways : 


In the first way : 


Matter is indestructible-afreraeaa geraritod 
faded aaet at ade) arded ve a rea 
ard s@fieta seea ada oa, eft wale ata 2 1 

In the second way : 

wat ad: warft areiq retefa gfata Fae 
wyaa ae ad area aqr af arg, aa 7 
aafoate gfe sue sqqad | 

wa ag RR ROT aRareatie 
HTT: TTT IT THT: TT: TAT TART at are 
aft art Sage | 


If the world is an effect of :an indescribable 
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matter such as moolavidya, it can change only in 
the form. It must exist in the form of 
moolavidya. Then there is no question of advaita 


If the world is concocted by ignorance 
(srara) then the knowledge can stultify it com- 
pletely. Then advaita becomes real. 


8. Question/doubt: It has been said that 
‘fremrart or sere or BAT... ATaTART THAT 
wath: | It has also been said that apqra or 
afta arvauafata...1 Is sara generated 
from aa (mind)? Ifso, how can it be said 
that mind is the product of food? Clearly 


explain whether mind is the product of aghyasa 
or Adhyasa is the product of mind or mind is 


same as adhyasa. If mind be the product of 
world or primordial matter, then how maya or 


prakriti Will be avidyakalpita ? 

Answer: Which comes prior—‘avidya’ Or ‘mind’ 7 
To raise such a question is either futile or 
irrelevant. 


Bhashyakara has said, sara? ara safer 
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weg | ft aguaeareara: | aa‘arfirarmot 
areqard: (Su. Bh—1/1/5) ‘eae wera a eat Ber 
Tard sarah oracafahiaat freagfeaato ga 
or —gaaareaa ca afer | 

The post-Shankara vedantins say  buddhi 
(afe:) is a mental form. For the existence of 
mind there must be a body. For the existence 
of body, the five elements must exist. For the 
existence of five elements, there must be some 
one as their material cause. That cause is 
mootlavidya. So first is moolavidya, then comes 
avidya or adhyasa (misconception). This process 
is necessary for the real evolution of matter. 


According to Shankara, the order of evolu- 
tion is fixed and immutable—first, avidya or 
ignorance then, intellection. He says, all 
human dealings start with misconception at 
first. First is avidya and then come the body, 
mind and the world ctc. In experience also 
Atman is first identified with body, mind etc., 
and becomes Jeeva. Due to this avidya one 
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mistakes himself as an individual. Afterwards 
comes the question of time space and causality. 
Bofore adhyasa, there is no time, no space, no 
causality. Nothing exists except the Real 
Atman. From the stand point of this witnessing 
principle, there is no cause and effect etc. All 
the notions of cause and effect etc., are in 
avidya ie., in the Me-notion (individual soul). 
This me-notion is called avidya and that which 
is concocted by it is called maya. In all concoc- 
tions, whatever is necessary for concoctions all 
come simultaneously. So Jeeva, mind, concoc- 
tion, body etc., come simultaneously. Such 
doubts like-afien gat’ ar ae gar’ ar (whether 
avidya or adhyasa comes first or whether miad 
comes first) have no place here. First is 
adhyasa OF avidya (ignorance), and then comes 
other vyavahara. Czusation cannot precede 
ignorance, since it presupposes intellection. 
Sankara has clearly said in his introduction to 
Vedanta-mimansa that avidya or the mutual super- 
impositon of the Self and the not-self is the 
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presupposition of all vyavahaas including 
causation. 

9. Question/doubt: It has been said that “a=ar- 
saemcol ara feaeg einer TT TTL | 
aaa feaveRagietaa sas ahs qakead 
(S. Bh-2/3/32}—What is meant by this state- 
ment ? 

Answer: In ddition to senses, pranas etc., 
the inner organ (mind) must be admitted to 
exist as otherwise we should be driven to the 
repugnant conclusion of having to face eternal 


perception or cternal non-perception. 
10. Questionidoubt : | cannot understand the 


significance of the sta‘ement “anaaraa ofaar- 
faa a Fish seta.” of Moolavidya-Bhashya-Vartika 
Biruddha (page-97) Please clearly explain this. 

Answer: The sub-commentators (Moolavidya- 
vadins) have said arat & afar are one and the 
same. ara or qerfae is an indescribale matter 
and also it is a material cause of adhyasa (avidya) 
that is, misunderstanding of Atman for body and 
vice versa. Now the quotation ‘qeaaraa otfran- 
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fag a sist wera ( of qerfaen facie: ) means = 
-evaey the knowledge sublates mistaken knowledge. 
_7 # It never subletes a thing which is anadiand is 
called avidya, It can sublete a thing if it is 
concocted by ignorance. This maya or aarf 
cannot be concocted as (according to them) it 
is the material cause of concoction. But moot 
vidya as a figment of adhyasa can never be put 
before the latter as its cause. The sub-commen- 
tators give the rope-snake as an example. They 
say, the rope-snake is born out at the time of 
mistake. It is a matter. It ‘s destroyed by 
knowledge as it is called by the name of avidya. 
So Hat or afar can be destroyed by know- 
ledge. It is opposed to Shankara’s statement. 
In Sutra-4/1/5 Bhashya, Shankara says, “eter 
Sad wafafa a g aa wramfea”—one only mistakes 


itas silver. It is only a wrong notion. There 


is no silver there. 


Therefore, there is no example (get) for a 
matter sublated by knowledge. Shankara says, 
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“grad g sigs a arcafafa’ (gqara-1/4/10). If one 
says that knowledge can sublate a matter as it 
is named as avidya—it is not possible. Know- 
ledge brings it into light as it is. Knowledge 
does not destroy a thing whether it is describ- 
able or indescrib. ble, dependent or independent 
matter. 


11. Question/doust : It has been said that afar 
or sqrt is beginningless and endless. Is it 
possible to destroy afar or aeaqra which is 
rar and sara 

Clearly explain this. 

Answer: The words ‘ata’ and ‘ara’ have got 
different meanings. 

Nasa (“aTxv) means destruction of a thing 
which exists in time and space. The destruction 
of a matter means change of form of it. It is 
said in physical science “Matter is indestructi- 
ble.” Ifa pot is destroyed, it becomes mud. 
Similarly if you say—the world is destroyed, it 
means that it has become one with its material 
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cause. It leads to Ovaita—spirit and matter. 


Bagha (‘ara’) means stultification (falsification} 
of concoction and the matter concocted. The 
world is concocted by adyasa. See Bhagavad- 
geeta-Bhashya-13/26, arai—ai  aeareney: dat 
Femara: | oeaTaTy SY STAT STATA | 


When adhyasa is stultified by real knowledge 
the concocted world as well as the concoction 
including time, space and caus: lity are all stulti- 
fied. The world is like a thing seen in dream 
etc. It is the process of the mind. 


So even though aohyasa is beginningless and 
endless in view of time and space i.e. in view 
of avidya, it can be stultified by real knowledge 
as itis a concoction and no a matter which 
really exists. For aghyasa there is no arg 
(destruction ), but there is ara (removal of 
false identification with the not-self). A con- 
cocted thing may be understood as_beginning- 
less and endless, but it may be stultified as it 
has no real existence. Sri Shankara defines maya 
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as that which does not exist. 


72. Questionidount: feareahrar? a fe ae 
ora aa enaeqrega eareear genera 
fiot | arora 3 dcaag | defi 
waftar Aaron sara seETTE, afe aati: 
agkahrasci | afrarmerfings atest?  feafrar- 
eta, fi ar faa? aaaredvta a afe aca: 
serfa: | fear Fa aeri wearasag she ferereaarh: 
eara— aff 37 

Answer: searaeriaar ora: oats gah 
aaremar var araarey: | areefeat ardiq. arta + 
afeate sf area | gaa sarah, @ generar | 
aarfeat ofrarchtar)  arararcadttatirar 
faate area) afaagie otra, fates: faa | 
Rader, aed)  gheeerie: ghar 
war Teaa Tear RENAE A TEAS | 

abiatira aefot | ad taeguan) «taf 
wat afer frat wert aera aaa a 
amrafa | aear: aifeaerearaa agearafe: ater 
Farah: | 


13. Question|doubt : areaar CARTS aT 
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feat tare} (G-Bh-13/2) wat) fea 
sftarat aratt ere: ) = But Sri Shankara said in 
Adhyesa Bhashya that ‘eaaaaartreaent tabiratsear- 
at-sert oraiacaier’ aft | So how can ararfz- 
Taritseara: be destroyed by ffar? “How is it 
possible ? 


Answer: stearea: rari: orem | BreTaTaaT 
aera fas! aarefeit: mage 
FT| TRTRTORITETE HATER TRI 
afe| area is beginningless and endless but it 
can be stultified by correct knowledge of Atman 
as it is a concoction and not a thing. 

Adhyasa cannot be destroyed in time, but it 
can be nullified by real knowledge of Atmen. 
‘aqar is an action in time, but ‘ara’ is psychic 
SeaTeey Breet Aa arfet | Peed Gea ATHY 
waft 


14. Questionjdoubt : SeaTeRaTA ay, TART 
satea:—Is this statement of post-Shankara 
advaitins correct? If not, why ? 

Answer: SAAT AACE TARTAT A A TATE, 
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freq aega | 

TgrraTe: Teas | a ca sare aifata | oreaTTET 
wav a wate | sar eer sae: aay frgat wate Zhi 
aig aage a ast aaa: 1 Adhyssa cannot be 
explained by reason, because reason comes 
after edhyasa. Time, space and causality come 
afver adhyasa. So it cannot be ascertained that 
this misconception ( srara: ) first manifested at 
such and such a time and this. will end at such 
and such atime. This misconception without 
desiderating any cause manifests itself in all 
people quite naturally. 


araraa gaat waft | srerreered—SbRgarhig, 
ag warfraraciiaer saTacaTgaed: | varaa sf 
aronyrer sree arfeet arfget aT TET 
sara er arta? 


The sub-commentators have twisted the 
meaning as pravahatheh (satea:).. They say that 
adhyasa is 14 ( Karyaavidya ) and its material 
cause is moolavidya. It is wrong. Because to 
say adhyasa is GTa,one must be adhyasthe (eee), 
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ie., one should first become individualized, 
due to adhyasa. Moreover, adhyasa does not 
require any materi | cause for its occurrence, 
since it is only a form of ignorance. which is in 
the experience of all. 


So adhyasasya BAA AANA HILT TTT 
Rg ee | SU ereerta as 
ag create afaeere | ere terre: ora fe atetet 
wart arrares: aft aera ATT: | 


15. Question|doubt : What: re srareqra: and 
aremeqta: § Sri Satchidanandendra Saraswati 
Swamiji Maharaj clearly said in his sgE<azTea- 
Hinfaratera (page 48) that “citsemeaett feerare:” 
geamfz | Please clearly exp! in this also 

Answer: Doubtful kaowledge of the Reality 
(axemraq ), not knowing the Reality (qrarara: 
ameneaat at) and misur derstanding the Reality 
(fieaaTat) are avidya according to Shankara 
(See geueq-3/3/1 and G. Bh-13/2). Mistaking 
one thing for the other is the result of not 
knowing the real nature of that thing. For 
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example, ifone knows the rope as it is, he 
cannot mistake it for a snake. In this sense, 
‘not knowing’ the real nature of something is 
the cause for knowing it otherwise. So arom- 
zara: accataei ( not knowing the real nature of 
a thing ) @réteara: feared (misunderstanding 
the real nature of the thing) gf 437.1 


The cause is noteknowing the real nature of 
Atman—the substratum upon which — the 
phenomenon of the body, mind and senses is 
superimposed. Thus, first there is ‘not~know- 
‘ing’ the Reality as the cause, out of which 
‘misunderstanding’ of the Reality i.c., the effect 
arises. 


‘sma fra: —(CERAT ATT) — 
aii srry sad arin a ements erfitara: 
ware aft wet angers wa free aries | 


16. Question|doubt : It has been said in yer- 
franmerarfeefiegr (Page 35) that sparred erat 
amarante | wgecaersenn is fafresei sara 
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ara eof ad, szaarer, qos ef) Again it has 
been said in page 105 of the same book that 
serpent afc Aga | ATER, Aaa STTETTRTTOT 
faftreesrzot || Then it is apparent that fata 
sificity om is same as ‘eeeamemy’ something—Is 
it correct ? 

Answer: aaa a weraed earl aa 
woe oreqa rae T EAT | Ta aR ATTEN aA | 
Tamed abet a wah) se Tee ad 
Teorey sqrqra ari fafa a aTeamaTeot fae 
Rak | qeqer arene marae eta aaa ada 
arto garg | 

aty afr afsrta afarag sqaTA- 
aot fatarrrora eft sqrt) | saeaarcoey 
oar | aa seh sr aferd ated, eRATRATSI- 
pei ataceahrarea ares aaeaahtear Ta TATA | 
(ee 8. Bh—2/1/6). feraen arse eT ATE: 
fafterareorey sramracta aaa sargieaTeo ferent 
oe aciad afeeream | Tg saree aa feat, 
aa BqTATATTL HATA | 


According to advaita, Brahman is misunder-+ 
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Stood as the world on account of adhyase or 
avidya. Therefore, there is only one Reality and 
no other. But when the aavaita is obliged to 
speak in terms of cause and effect, he would 
say that since Brahman is the only Reality with- 
out anything second to it, it must be admitted 
that Brahman alone is both the material and 
efficient cause of the world. But docs Brahman 
transform itself into the world »s milk is trans- 
formed into curds ? No, because, Brahman is 
beyond change. It is described as immutable. 
There exists no cause and effect relationship 
between Brahman and the world, although 
Brahman is said to be the material and efficient 
cause of the world. To make this paradox inte- 
lligible, the example of the serpent “born” out 
of a rope in semi-darkness is given. The rope 
is mistaken to be a serpent, which is an 
instance of misapprehension of the reality. The 
rope is not the evolutionary cause of snake. 
The rope has not changed into the snake. But 
without the rope there would not have been 
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any idea of snake. It is the substratum on 
which the imaginary snake is superimposed by 
the perceiver on account of illusion. Once the 
rope is seen as rope the snake disappears—it is 
realised that there is only the rope and the 


snake has never been created. Similarly on 
realising the Atmen oF Brahman as one’s own 


Self, the world concocted in Brahman by avidya 
disappears and there remains Brahman alone 
shinning by itself as the Eternal Reality. 


17, Questionjdoubt: It has been said in yer- 
frararqarfeaftest that ‘soreret ga’ Fifer 
aftdti a@acngrarol fifrerai ¢? But Sri 
Shankara seid in his Sutra Bhashya-2/1)14— 
‘orarsarretreagit fae waft) aa afer 
aofera darcraettnyey | 

How can it be said that fryam@a stra: sar 
qian frat + 7 

Answer: The whole world whether it is 
manifested or unmanifested is concocted by 
adhyasa in the Reality ( ag). Therefore, Brahman 


SHANKARA’S CLARIFICATION 61 


is said to be the material as well as the instru- 
mental cause of the universe. Regarding con- 
cocted things the sreqg (substratum ) is both 
the material and instrumental cause. 


war rareeraa refit aferay | ahead ay 
gamraet aria ca) ater: Ren: ercoreerafe afore | 
an shar Cyt sree fairer & 
iwata ata afereey ane: area ae ada eTaTA- 
eri fafraero a) sara: searerefeqacaTa, Yor 
aroRasht 4 wish qa: seaead aferacaeT STATA | 

In Sutra Bhashya-2/1/14—‘saagre feae—it is 
said aTaedoragiet Sau | ardacoragrargafier: 
safhreny fare: sae sae’ ger 
arb Sry gy, Tears, TerETORAY aT 
aft arn oftenadi aarrand arareranaratda- 
star deeaaen afer ATI eT TOT 
from wert | caayeeha ae eromfe ade 
qrueged sfecert | 

The first (.c., frqomea sera: aren) is a 
fact. The second (i.¢., maya upadhi Ishwara STa? 
arco ) is a belief of adhyastapurasareh, There- 
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fore, there is no contradiction at all in stating 
this fact. 


18. Question{doubt: What is faadara:? Did 
Shankara say anything about faadarg: in his 
Bhashyas ? 

Answer: According to Shankara waa aagT- 
STARTORT | BeRTTEA-1 /4/23—gEhey’ sae 
fafa a ama | qretha—‘edrfir eat earrfty garter 
STR THAT | arrarei genet afer? ( aT 
1/9/1 ). 
seared matt srrpaferes | aferaea aga: BeTATAT 
ores ge aftdid aga sarcraared fare + 
wae: | 

sofort akg Tarde arfea ca | ore: Aa: aATTOTeTALT 
aferata | emda nee arraraara ag for area, 
wre | 

fradarot aH eet Rar fet terete seTaT 
afer faad: | ‘Maya-Satkaryaveda,—(illusory 
existence of the effect in the cause) is the accep 


ted view of advaita vedantins, AeIm:  fataeratare. 
fafaaritear=a | 
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79, Question{doubt: Did Shankara mention 
‘about atfrarfirs aar’ in his Bhashyas? If not, 
why ? 

Answer: Shankara did not think of srfarfis 
war or =qraerfts aat| He has mentioned in 
Sutra-Bhashya-2/1/6—'a% 4 ga: aca’ ft |—There 
is only One Satta. Waraargtare: aTeaaER: | area: 
ama: weet Tafa | aa aed afer | ate aed eat, 
faaraefita ez eq aa 3 aeeafafed fear 
aecaeat Tafet | See mregza-arfter-2/5—eqersrrt- 
feeeart @aaTE Aatoe and arogerarfeaT-1/17— 
sed af Ada-? fea anata mT 
(13/26)—@at = ararhafaefaginad wacreeaeg- 
aq neqdterrerftad raza afea ornare’, sft seatfa- 
aL are meme saraerracraat ade fit? 
dar aria | aa: sqeaer aqraer ite acer aria | 
aagtfinad oer feared wa’ vag wT) cata afer 
aresaer attire aca, art) | wea fe 
fad craft (warts fad) agar wea 
(=a fae) [See susra-Bhashya-4/1/5]. 

saree: CaTARATACMATT AT: ef: aTA- 
aremtrareRay mera srfrarracatagT- 
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oats aftaterar at | 


atk er: ar-2/32-q fe meitfemeraraT corer 
wana: wei seq saqhdr'—ara ahrtactiaaga- 
ofa-fifiar | 


20. Question|doubt : (a) What is amrarcrata? 
Can arfgar be destroyed by it? Did Sharkara 
mention about this 3f& in his Bhashyas 7 

) “gfaard agra Rreadadiera afeahisray 
aferdcd g afecornrcumerag | mereraaera ferer- 
ateerft rarer gfeatata aay 1’—Is this state- 
ment of sub-commentators correct? Please 
clearly exploin this. 


Answer: (A) Sutra-Bhashya-4]1|3—“qaRaaae ea 
Aerial & fra sey sa anivrmeaad 
oven, Fa: qdaft sateat aT TERA Aarett are 
afierq a8 ef mafieareafa 1” ‘The knower of 
Brahman conclusively knows thus : as opposed 
to the nature of being a doer and experiencer 
of the fruit of actions known to me previously, 
Tam that Brahman which is really no doer or 
experiencer in its nature in all the three divi- 
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sions of time. I was never a doer or experiencer 
ever before this, nor am I such now, nor shall I 
be such even in the future time’—eg g AaaTa- 
pte a 

If you mean avidya (—to take Atman for the 
body and body for Atman ) as a mistaken know- 
ledge, surely it will be stultified or sublated by 
the knowledge of Brahman. If you mean avidya 
as an indescribable matter as sub-commentators 
say, it will never be destroyed by knowledge. 
If you call your sister as Maya, can she be 
destroyed by knowledge? Certainly not. 
Knowledge can never destroy a thing whether 
it is describ. ble or indescribable. It brings it 
into light as it is. 


Shankara did not mention ‘ferent gfe in his 
Bhashyas. wea has no form or akara ( ATE). 
Therefore marert afa is not possible, : Fem 
farrercata| Brahman cannot be attributed with 
any qualities known to human mind. Because 
qualities are objects and Brahman is always the 
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subject and the knower of the objects. This 
Brahman has to be intuited as one’s own Self 
by negating all the superimpositions and not by 
pursuing itasif it is a phenomenal object. 
The Shastras establish Brahman by merely elimi- 
nating the distinclions concocted in It by 
ignorance. It cannot be established in any 
other manner. 


(b) “gftrcraard . gfegteara az aaltstat | 
WER TER aI] Tried ota 
arate 1 

airad 9 atrersmanomarag’—sra aftr 
THEMEN SAAT BATAAN Ca, TY YET 
Rrarata: | FATTER || TET 
aga! oo aregeqarfterarea § (2/17)—“aar 
Sawin aitsa Gy we aE FAINT TS 
ae arer fata wae gt effi 
aa aa figeRatsarracaactn afattacera, site 
suoremecarnig: area frafern: eta watefarer, 
frat” fa aTeTTTRETTT, | 

sfarareasfs (G. Bh—13/26) “@a aaaeresfaa- 
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anrafia: sana” ayaaq In all these 
Bhashyes ‘not knowing’ the reality is the cause 
of knowing it otherwise (ergqrata amaqatranmgy 
2g afantaate arcony aa Gees oe hart erate 
aga.) It is absurd to say that misunderstanding 
requires some material cause for its birth. 


21. Question/doube : “RY CARL ay erEITATATAI- 
aH, fed vara wreeq—Is this statement of 
fracomeqraq correct ? Explain this clearly. 


Answer: “FY ORR TART ATI A I TATA 
aR ee cree! faveear 3 SATA | 
ayormgraeg aferaaaa sagt) agree frte 
Rerey sea, TI TIC TAIT! | ATL 
Rapoearen eft agaaet Aas agUATERaTTATET 
ares waft 1 

22, Questionjdoubt: thas been said that 
far is the destroyer of afaar) Now the doubt 


is whether this faqr is aemamngfaem or any- 
thing else ? 


Answer: fren qatdaraet seagate | afta 
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are (2/21) “eer gaara wees a OT 
aa ghar afttafeita afrart ‘sree’ sre 
wea | cada areararenfadaenaa gfeacat feat 
aeaera cords: fafa ca ora fata’ 
s=q@”—‘In the same way as Atman is presumed to 
be the ‘knower’ of objects like sound etc. which 
are conveyed by in‘ellect etc., because of avidya 
or the modification of the mind of the nature 
of non-discriminating knowledge, atman himself 
which is really changless is called “the. wise 
one” because of the modification of the mind, 
which is unreal likewise, viz knowledge discri- 
minating the Self and the non-self.” 

This Brahmavidya ( wafer ) is a correct _know- 
ledge or vritti of antahkarana. Real knowledge 
and misunderstanding—both are  antahkarana 
vrittayaha (aeaatogaa:). Both are opposed to 
each other. - Therefore, if correct knowledge 
(vidya) comes, avidya cannot stay there at the 
same time and the same place. Therefore 
knowledge sublates ignorance. According to 
sub-commentators, avidya exists in @rahman and 
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knowledge comes to Jeeva. How can know- 
ledge which arises in Jeeva sublate avidya which 


exists in Brahman ? 


23. Questionjdoubt : afar ( mistaken know- 
ledge ) is sublated by faar ( knowledge) Now 
three types of knowledge are encountered : 

i) artery ( eaREAA: ) 

ii) ary deere | 

iii) graye: | 
Which type of knowledge is necessary for the 
sublation of afer ? 


You have said, sara argfita a 
a alfred starry aataft | Elsewhere you have 
said— Preparer aft MEST TAIT THT 
aaey aaa vafe | Please clearly explain whether 
Jnana ( fra ) is oeavmcorgfret or whether it is 
wate or aqaaeat | 

Answer; Sze amatsa-4/1/14. 

“qitraad aiagead f& Raft areg ste 
Tanitroaered maraafer Aa: qdafe act ateaT at 
serra Aart arf aftearars, ef Aafarartsefa”— 
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FAS RITA TL 

and wean aerghate | oar af sgaara- 
Bae | qa agavenfta aff) caTamayar- 
AREA START ATRIA arqaRTaeaoTatT 
maa aft | catarawand ara 

Mind cannot objectify Brahman, It can know 
him only by intuition, when it is merged in 
him. ( aitgarearfter-3/32 ). 

Every thing other than Brahman is concocted 
by avidya ( state ). When adhyasa is sublated 
by the real knowledge of @rahmen as ‘I am 
Brahman,’ then everything must disappear. 


First the Jnana ( knowledge of Brahman) is a 
modification of the mind then it has to 
culminate in a final intuition and relates to an 
already existing entity (‘Self evident’ ‘Existential 
Truth’) i.e., finally it becomes Brahman. Brahma- 
jnana begins as afa cf mind but it culminates in 
experience i.e., in the intuition of Reality. 
‘Hence there is no contradiction. 


Shankaracharya also has said this : 
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“gar og dard aPtafaaraa P(Chandogya Bha- 
shya Avataranika ), “ag aid ata atadtfnar~ 
araecashi Taka amg zaoam” ( S. Bh-1/1/4 ), 
Somat afar faa acme” 
—(Gita-Bh-2/21), “ogee aaaraea”— 
(S. Bh-I/1/2), “sgwategda farseq’—(S. Bh- 
3/2/18), “squares g araneR”—(S._ Bh-3/3/32), 
Samarra T Aafreta afearar: rads S. 
Bh-2/1/4). 

Ssomfaadet arta fe sattararegfaes ma 1” 
—(S. Bh-1/1/1),-Joana cultiminating in intui- 
tion-Brahman is desired to be intuited by means 
of Jnana, the valid means of knowledge. 

Here in s. eh-1/1/2 partial intuitions (arq- 
wargara) such as those of waking, dicam, and 
deep sleep are the means of knowledge (sar7y) 
and the final intuition of the secondless Arman 
is the resultant Knowledge ; ‘ete’ here refers to 
reasoning based upon intuition (qraqudta cr aa 


aaisqraracaarataa ) | 


24, Question|doubt : In the Sutra Bhashyartha 
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Tattavavivechani part 1! (page-44-47). “aq eatfargr- 
ATT APA TATA FE TAT AGTAT- 
aaracaa-weatratey” (S. Bh-1/1/2)—here H. H. 
Swamiji of Holenaraispura, hes criticized the 
doctrine: “onpratsaacrg hel wERTTATRTE: 5 
aer afiarfrgteartor amereaifidira: wem_efe aR 1 
eta qfeenyTaea THOT RMETETTA reATT: 
ged cakes arena! at gy aarat 
ates arte sarearaferte | 

Icannot fully grasp the answers given by 
Swamiji. Please clearly explain this. 


Answer: “orprarga:” aaa aR STATA 
drt saa sft Serafina) eq afard 
avsfiat orate serqyéta aa: oatadea eae | 
apr maga wibved fee arent 
(Sakshi Anubhava) (A TER | yaya a TATA 
Wa: Tea, wae TATE araraeara) Fez 
arty adaafraerereaica art a ag fr 
fiuaea ora: same se Tea) Shankara has 
said this in his Bhashyas (S. Bh-1/1/4).— 
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“a & adnate sata area wha: 
waa: oa: gzeafrer: geal fafieeod amend at Safer 
efter: saercar “Resarey oar 
aftaca saraeatqard: 0" (Adhyasa Bhashya). “Othe 
than the agent who is the object of the notion 
‘T’ (i.e., the individual ego), there is the witness 
thereof residing in all beings, the same in all, 
the one unchanging eternal Purusha, the self of 
each and everyone, who is never known to any 
one from the vedic-portion enjoining, religious 
works or from speculative schools.’ 


aremqpranrrefra: og afar | 

Here ‘Anubhava’ (aqpra) is not criticized. It 
has been criticized that ‘arthapatti’ and ‘infer- 
ence’ (syllogistic reasoning) are not the meaning 
of the word ‘erfe:’ but Shrutyanugruhita tharka 


(@taea:) which leads to experience (in the 
intuition of Reality) is the meaning of the 


word ‘err’ 1 


25, Questionjdoubt ; Please clearly explain the 
following part of the Brahma-Sutra Bhashya-3/2/21- 
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ara afar vat cat sri saa: fae 
sfrerad ef Rarq-” (What is the nature of far 
here? What type of f¥ar is indicated here ?) 
‘am méa ofnexamancmerta onthe 
‘cptar fate me’ ar aet a: orem aware? afta 
arehe fen eeata sae, gat a afar area” 
What is the nature of fae here? What type 
of faar is indicated in the second case? Is it 
same as in the first case ? 

Answer: In the Ist case : “ore aerfer” fe 

apaen fer, atten fer 1 

In the 2nd case : ‘far wata sauee’— 

srarfa srrearamrftert erathaeat fier orfirrer § 
fear fearet AAT | 

Bare SAT Perr SHACENBTET RATA] BT CRETE 
aeafrenft camera | “aa aren Cred Tega” 
+S. Bh-2]/1/11. 

arfrarft eearaeta (of the nature of mistaken 
knowledge). This mistaken knowledge of atman 
for Anatman is sublated by the knowledge of 
8rahmen culminating in the intuition of the Self. 
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afraarRGe AM GAIT ATATEAT | 


26. Question| doubt : A doubt arises in my mind- 
whether ‘afar-fiafe’ is same as aq (or He) or 
whether afer-fagfa-sqafiad something is equal 
to am or ata) (Anandagiri said, ganarateafie- 
WH Fe |) 

Answer: “afisgraratat & an afeqaaegr:” | 
auf afert srt ata aft af, ada faa 
grade oifeer-Rrafi-saefign wala ater geo | 


27. Questionjdoubt : You have said in yer- 
ferararcaarfaataeg (page 97) that searaaa wret 
art ada aarcein ashy are 
Fata afi | But, oft aPegraetg ated eRe 
said in his arograzerafrqft’ (page-140) that ‘ar 
siftar fer: srenent area 31) aa aU 


fara arenacase 8a gyfteearaerTfeatr 
areaft wartcaet-1 Sri Shankara said—Sra: 


wetter wate’ | 
So, how can it be said that there is no avidya 
(afr) existing in ggffa (deep sleep)? aa at 
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ae afahe 7 

Answer: fear is in three forms : 

@) amen—absence of knowledge (ji) araatent 
~mistaken knowledge (iii) #aa-sen—doubtful 
knowledge. These are psychic. These are 
called as upadhis (satf) of Jeeva, Due to these 
upadhis one mistakes himself as an individual. 
These upadhis come and go without any reason. 
The question of reason and cause comes only 
after these upadhis. As the individuality is the 
outcome of these upadhis (called adhyasa’), he 
cannot think of the cause of adhyasa, If these 
upadhis are sublated by real knowledge of Atman, 
they do not comte again. The absence of these 
upadhis is experienced by each and everyone in 
deep sleep. Similarly the presence of these 
upadhis is experienced by all in waking and in 
dream. ‘@ f 2 wae ATA”—(Sutia Bhashya- 
4/112). The individual is always Brahman. Due 
to these upadhis It is misunderstood as Jeeva. 
‘qaamiten: totam remtaa aer 
agra aye ereurafedeed 1S. Bh-3/2/7— 
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The individual appears as different from Brah- 
man in waking and dream states due to upadhi. 
In deep sleep there is no upadhi and therefore, 
he is said to be one with Brahman, Really he is 
always Brahman, but he has mistaken himself as 
if he is an individual due to adhyasa. Therefore 
it is wrong to say that the individual merges in 
Brahman at one time and does not merge at 
another time. He is always Brahman by nature. 
‘One’s own nature cannot go out or come in 
“gratia gRrertaa” (S. Bh-3/2/7)—The individual’s 
deep sleep means Brahman or Atman. This 
answer is from the transcendental stand point 
(aqarzerzT). 


The individual Jeeva did not know that he 
was Brahman before he goes to deep sleep i.e., 
before merging in Brahman, ‘Not knowing’ of 
Atman was not sublated by real knowledge of 
wa in the waking state. This ‘not knowing’ is 
the ‘seed’, 


“se: aeftoadea erqeraf:” sR—Bhashyekare has 
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said this. This ‘not knowing’ cannot belong 
to the Reality. It belongs to veeva. \Whenever 
the individual turns back to the waking or 
dream states, these namely ‘not knowing’ 
( seer) and ‘knowing otherwise’ ( agen ) 
come of their own accords as his upadhis. 


areqratahres (—6/9/2)—efe arr a fig: aft 
aera’ fet | aT 3/2/7 “oer tgeemeareTa, 
wee wars a arf eft ara 1’—The indivi- 
duals become Brahman but they are not zware 
that they are Brahman OF Sat, 


This answer is given from the thought 
position of deliberate attribution (srartiaeret) of 
states to Jeeva. The other answer is from the 
transcendental stand point given above. 


Upadhis do not exist in deep sleep. Therefore 
itis right to say that he does not know 
anything as he is one with Sar that is Brahman. 
It is in the experience of all that there is no 
ignorance in deep sleep. The ignorance which 
is the projector of duality does not exist in 
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deep sleep. Shankara has said this in his @riha- 
Bhashye-4/3/32- RTT | aT BT 
mreat? sft geqromar’ afta: waala say 
Bist | ‘“Saared sacahafeg ad” (qr: ar:-6/8/1) eft 
areqaaTAe egy sath areata 


No statement against the experience becomes 
valid. ardfaerprrgartia aragrerea: Petar: | 
Waking, dream and deep sleep should be taken 
according to their experience in théir respective 
places and one should not imagine or infer the 
other two states from the stand point of the 
waking state. 


28. Questionjdoubt : fH TART Vt Baer? aye- 
aaiame ae? oa cfaeaqy asia am 
qamfuiarmercesfita afi  aqrista | 
qarpnfatitrr fe steer) where 
wea wr: eft qen_| If there is no Jeeva ( sta: ) 
there, then who will return when decp sleep is 
over? aq at site: cate seateafa 2 

Answer: Sti Shankara has said : 

“pia gfareraa.” (S. Bh-3/2/7) arava ar gf 


} 


sy 
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waa zere: | 


There is only a ea areata ea eaAarTfeaat- 
sufterrsaarg stataafatra ater ceaafa asft 
aft aeat) oo aet sa agit) sear sari: 
aerate sqrfa: | ggeit arf: exaita azafa, a g 
art aft | araguasht ata a waft, waa 
eet weft, grrrght tg agar TET_| 

Everyone sees nothing in deep sleep. He 
exists in his nature. He comes as Jeeva in 
waking and in dream.  yrmgeqarftat—“sttt 
wevad gaa” (at: #:-2/16).  Thave already 
said that oneness of Jeeva with Reality exists 
always and I (Jeeva) did not know it before I 
goto sleep. This s_not~knowing comes_v it 
adhyasa | and nd goes “with adhyasa. Adhyasa's going 
and coming is experienced by all and there is 
no reason for it and no reason can be acdiced 
for it. ‘aq f& est oqqged ara’ ‘srevarea’ ere — 
1/4/10 and aprtea—4/1/2. 


The people who are in waking are afyerraza: | 
They imagine the existence of the ‘seed’ of the. 


ap 
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world in deep sleep. Really there is no seed 
there, If there were no seed when the indivi: 
duals become one with Brahmen (Sa) in deer 
deep sleep and in pralaya (se), they could not 
have come to the waking state and creation 
again. When they come so, one should admit 


that there w: was ‘seed’ in deep sleep_ and in 
fravals That ‘seed’ is only ‘not—knowing’ the 


. Reality. Not knowing the Reality and the 


existence of the Reality are not opposed to the 
doctrine of non-duality, because ‘not knowing’ 
is not a thing but it is a mental form, which 
comes and goes with aghyasa. 


See — Sutra-Bhashya-2/3/30°— “fremETageaast 
TTA TAR” | amen ftreaarr: 
ae’ | sega: Pala | gaa “ah ararfiean srarfieara, aaT 
arraa aat safaafea oF dant arate | 
aah aguafaan_| 


29. Questionfdoubt : Wag ata gya saer ay 
wera) gaat gery afta arid 
eae Ta: ET a ca ahaa: eagle’ | ames 


a ARAL Me ler gare abbey | RTA 
aw RAL ga alee, ata ‘d | Wer 
Age Ber SH Sralet 
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waerrraa |afarrmedtst sfla: | gaReaTATT 
sRareat yer wae searreeft 2 If the individual 
loses his individuality, how does the same man 
come back to the waking state ? 


gq) _ Answers ORT ERT RATA saat ae Aa 
latent) aera Ga eis gacersae | gfe art 
wgraa_| (See g1:-6/9/3). 
aa gutamraaia ae a aaa aerragit at arf 
oretta,| wea aad, a ane aaa, sath aT 
Taft FRSA | ang gait ar warafeera_! 
ggat aaa: eprrara aa aitticea, at arftacaa_ ar 
agg safiata aria | agr rata sarang, siteetor 
ara? airmegt aar RaTRaraaT, eT 
anrafi | gat orprafirer_| 
The Jeeva or the individual soul is “in fact 
always identical with arahman. But on account 
of upadhis such as the mind, body etc., he 
appears to be different from the Reality. As 
these upadhis do not exist during deep sleep, it 
is said that the soul merges in Brahman during 
deep sleep. This wrong identification of Atman 
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with the body, mind etc. is in the experience of 
allin the waking and dream states and the 
identification is also in the 


absence of this mi 
experience of all in deep sleep state. There is 
no reason for it. If it is sublated by the know- 
ledge ending in Self-realization it never comes 
again. Since the very notion of time, space and 
causality rise only after adhyasa manifests. 
Moteover the states are not events that happen- 
ced in the common series of time which endures 
throughout. So it is futile to ask how or why 
Brahman has become the Jeeva and the how same 
Jeeva returns to waking from deep sleep where 
he was identified with Brahman. I have already 
said that one should not imagine or infer the 
two other states—dream and deep sleep, from 
the stand point of waking state. 


30. Ouestion|doubt : stamafara fraxiia gyat 
afar eT waft | frenaranfag | Pereratine- 
ae’; ‘frorgreradacary (a ar-2/1/9 ) 
vealfe armas: sar see: aren Perey aa 
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faghra: ore afre’ casa, eft Fa 

Answer: vada sarfingarar aaPerar: ave: CaN, 
areata) aar agat aver eaat area) wena, 
gataarato sraraten are: at aaa | area aeT aa 
ararara fafire fiat area, arcoafer |) arguafee 
aL! gyal Stara: aret ot) age g stare 
ASAST | CATER ADTAA | Fa’ aa sane 
fant arm? ag g Rawanda ¢ anand 7 
waft | orearfar arearfin arereagea: oraer’ rect feat 
ara a waa sf aguaraarin sara eeaT, 
jarot gia sror wife fremarnfeas a 
ferarerafia: organ | aegr: faerie: aria 1 
frarag oe seared Ct | eT aT araegT far 
area ara oy | reTeefeaa-fet ene Te 
(ret sears ae areas 1 


waa award ata: ear nga daafa 1 
aagr sia: raaer oa, cart aaereraharaa_ aa: 
aq exeaafatrara_g Frat: | 

There is a vast difference between deep sleep 


and salvation even though Brahman only which 
is secondless exists in both the states. There is 
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ignorance in deep sleep in the form of ‘not 
knowing’ the Reality and there is no ignorance 
in salvation even though one has become one 


with Brahman in both states. Before going to 
deep sleep, the individual did not understand 


the oneness with Brahman. Everyone without 
knowing that he is cne with Brahman becomes 
one with Brahman in deep sleep naturally. Even 


though there isa natural non-duality in deep 
sleep, the misunderstanding of Brahman as Jeeva 


is not nullified by correct knowledge. Therefore 
it makes one to awake to the same individua- 
lity. This misunderstanding exists in mind 
which is concocted by adhyasa. When adhyasa 


is stultified by real knowledge of Brahman, it 
never comes again, 

31. Question{doubt: It has been said that 
‘mnemett ara agent ada’ sft Again armeoreat 
aifgar is a gf of ‘aa’ or “ararncm” | So the 
presence of ‘aeacmmi? must be admitted in 
deep sleep. Bhashyakara has also said—‘aataaat 
aerate: ag ameaa_ atraraa_(a part of 
aR ), sat: TAT Ba AMT: area? 
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a tis fata: ea_) Without being aware of 
their identity with Brahman in deep sleep, the 


Jeevas enter into Brahman, This ‘not-knowing” 
the Realily is the seed, which is concocted by 
ignorance. This seed, concocted by aqia:, 


| Answer: fransiaafegs Sa waragacaer 


does not really exist. Therefore it is not 
opposed to the doctrine of non-duality. Not- 
knowing the Brahman is not against oneness 
with Brahman. 

Rat sede gyal ata | aguatiece 
SeRRAQNIBATGAT ACT ATATOT aa Arava 

32. Questionjdoubt : ‘1 know nothing in sleep” 
cannot be a real memory—why ? What are the 
reasons behind it? ‘‘ararfaqa_ zm fret tog 
waf:”—What is meant by ‘faaea? 2 Please clearly 
explain this. 

Answer: SYRIA TATA VA | . 

‘L know nothing’ in sleep’—this,io become 
zufa, requires the experience in the form of ‘] 
know nothing’ in deep sleep. But this is im- 
possible, as mind does not exist in deep sleep. 
Moreover the states are not_actual happenings 
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in any particular series of time and the time 
experienced in waking cannot be regarded as 
the substrate of all the three states. So the 
waking memory of sleep is no real memory 
from the paramartha view point. Therefore, it 
is called vikalea (Fa%er). Vikalpa means “aRAyeT- 
‘eau?—jus! as rabbit's horn or barren woman’s 
son, These are mere vikalpas or misconceptions 
for a rabbit does not have horns at all or it is 
not seen in experience that a barren woman 
degates children, 

In deep sleep the misidentification of the Self 
with the mind does not exist, be ecause the mind 
is absent there, The Awan alone remains in 
sleep, which fact is borne out by our statements 
on waking, ‘I slept happily’ ( ganemeatcaa,’ ). 
‘| did not know anything’ ( ‘a fafazafean’ )- 
The Jiva had indeed been one with its essential 
and blissful nature which is pure Conscious- 
ness. If he were not Ananda (aTaeqH_) itself he 


could not have come out with statements testi- 
fying to the blissful experience he has had 


during the deep sleep. -sfa aa’ frat 
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